Introduction
Psalm 108-110, as a Davidic trilogy in Book V (Ps 107-150), reflect this notion of war.
1
The imagery and development of certain words (for example that of feet, footstool, garments, head, right hand, sceptre [staff] and washbasin), and themes in Psalms 108-110 contribute to the understanding of these three psalms as a unity within a context of warfare.
2 One of these words is ‫ׁשחר‬ (Shachar), translated as 'dawn' in Psalms 108:3 and 110:3.
3 Within its multiple meanings, Shachar can be understood as a deity (mythical dimension) that influenced or that was associated with the royal houses of the Davidic line (royal dimension) and also indicates a new time or period (temporal dimension). In this article, the question is asked if Shachar in Psalms 108 and 110 demonstrate evidence of one or more of these dimensions and if so how do these dimensions contribute to the interpretation of Psalms 108-110 as a unity? To answer this question, firstly, the mythical dimension of Shachar is evaluated. This is done by formulating an understanding of the deity Shachar and the deity's characteristic trades through an intertextual and extratextual (elucidating to other sources and iconography) analysis of Shachar and to exert these deductions within Psalms 108 and 110. Secondly, the royal and temporal dimensions of Shachar within Psalms 108 and 110 are considered and interpreted. Understanding the mythical, royal and temporal implications of Shachar [dawn] within Psalms 108 and 110 will contribute to their function within the trilogy's role within Book V in the Book of Psalms.
The mythical character of ‫ׁשחר‬ (Shachar) within Psalms 108 and 110
Within the Hebrew Bible, the word ‫ׁשחר‬ is used 43 times in a variety of prosaic and poetic texts: 23 times as a noun that is translated with 'dawn', 'tomorrow' and also 'the morning star'; 6 times as an adjective that is translated as 'black'; 14 times as a verb either in the piel translated as 'to seek' or 'to desire' and in the qal translated as 'to become black' or 'to be 1.Both Allen (2002:79-80) and Hossefeld and Zenger (2011:3) understand the trilogy of Psalms 108-110 within the theme of warfare with the purpose of establishing hope, identity and restoration for a Israel as a nation after the Babylonian exile within Book V of the Book of Psalms.
2.In recent years, the importance to show the relationship between psalms has become increasingly important. These studies have helped to show that a specific psalm should not only be viewed on its own, but also its relationship to a smaller group and also in the bigger groupings. It has already been said that Psalms 108, 109 and 110 form part of a smaller Davidic collection in Book V of the Psalms. Most scholars identify these three psalms as a smaller group or Davidic trilogy because of the psalms' introduction formulas that state that the psalms are for or from David (cf. Eybers 1978:32; Gawrisch 1981:8, 16; West 1981:440 footnote 4; Burden et al. 1987:13 ). Yet most scholars ignore or rather do not take into account the intertextual and extratextual importance and relatedness of this trilogy. Most interpretations only focus on the individual interpretation of each psalm. For a further discussion on the contributions made and the development on the field of canonical critical research, the work of: Howard (1997:1-18); deClaissé-Walford (1997: 1-14; 2014:1-11); deClaissé-Walford, Jacobson and LaNeel Tanner (2014:21-38 ); Hossfeld and Zenger (2008; and Zenger (1998; can be consulted.
3.Not excluding the extratextual importance that can help to show the intertextual relationship between these texts. A strong relationship can be identified specifically between Psalms 108 and 110. Psalm 110 also shows intertextual references to Psalms 2, 89 and 132 (Hossfeld & Zenger 2011:144; 152 (Ruppert 2004:576) . 5 Part of this language used can be interpreted as a personal noun that is descriptive of the god or goddess Shachar. Therefore, the mythical nature of Shachar is important for this article and also the interpretation of Psalms 108 and 110.
The mythical character of Shachar
Shachar [proper name] is a deity within the Canaanite mythology in the ancient Near East (Keel & Uehlinger 1998:208) . 6 Within the Old Testament, the mythological context of Shachar can be seen in Job 3:9, 41:10, Psalms 57:9 (Ps 108:3), 110:3, 139:9, Song of Songs 6:10 and Isaiah 14:12 (Parker 1999:754-755) . Within these texts (that can contribute to the understanding of Ps 108 and 110), the following characteristic trades can be recognised:
• Shachar had beautiful eyelids (Job 3:9; 41:10).
• In Psalm 57:9 (also Ps 108:3), Shachar can be awaken from 'her' sleep.
• In Psalm 110:3, Shachar is personified as a female, for the offspring of Shachar's womb is the dew.
• Shachar was seen as a winged god(dess) (Ps 139:9).
• Within Song of Songs 6:10, Shachar is connected with females and the moon.
• Shachar is described as the mother of the Daystar, probably Venus (Isa 14:12). Foley (1980:186-197) Foley 1980:186; Pfeiffer 1962:34) .
• Shachar and Shalim are the divine personification of 'dawn' and 'dusk', they are identical to the goddess Venus that represents the morning and the evening star. They are also compared to Castor and Pollux in classical mythology (cf. Foley 1980:186-197; Pfeiffer 1962:34) .
4.
A short intertextual analysis indicates that as a primary noun shachar is interpreted mainly as: the crack of dawn (Isa 58:8) that symbolises a new time period; a symbol of hope (Kraus 1986:114) ; imagery of what is reliable (Hos 6:3); an invading hoard (Joel 2:2); a metaphor for YHWH (Deut 33:2; Isa 60:1-2), mostly descriptive solar language (Smith 1990:31) ; description of direction and totality, from east to west (Ezek 43:2) (Wiggins 1996:99) . Within the Ovid, Metamorphoses XI, 597, the rousing of dawn is also described as the crowing of the cock (Dahood 1986:55) .
5. Ruppert (2004:576; cf. Sutton 2011:547) 6.The birth of the twins Shachar and Shalim is recorded on the single column tablet CTA 23 (on both sides of the tablet) that was discovered in the excavations at Ras Shamra in 1930 (cf. Pfeiffer 1962 Gibson 1978:28; Pardee 1997:274) . Gibson (1978:125-126) translates this birth tale of the two gods as follows: The two women (became) wives [of El], wives of El even for ever. He stooped (and) kissed their lips; behold! their lips were sweet, sweet as pomegranate [s] . In the kissing (there was) conception, in the embracing (there was) pregnancy; they travailed (and) gave birth to Shachar and Shalim.
• Occupied a minor position within the Ugaritic pantheon (Foley 1980:187) .
• They have strong astral characteristics (cf. Foley 1980:188-189; Pfeiffer 1962:34) .
• The gender of the two gods is problematic. Although both names are masculine, Shachar tends to be primarily female, but variety in gender is possible. The birth tale of the two gods also indicates male gender (Meier 1992 (Meier :1151 . The texts of Psalm 110:3 and Song of Songs 6:10 support the female gender (Foley 1980:190) .
• Both of the Ugarit gods Shachar and Shalim share and show a strong analogy in the tradition of ancient Israel and the Davidic monarchy. This becomes evident in the names of David's children (Foley 1980:193) . This is also, according to Foley (1980:196) , the tradition that can be observed within Psalm 110:3 with Shachar that gives birth to the king. The difference with CTA 23 and Psalm 110:3 (and Isa 14:12) is that the described kings are direct offspring of the gods within CTA 23 but only identified with Shachar within Psalm 110:3 and Isaiah 14:12 (Foley 1980:196-197 ).
• Shachar is identified not only with the king but also with the queen. The reason is that every king that is born is born from a king and a queen, according to Foley (1980:197) .
The following characteristics can be added to the above list:
• Rogerson and McKay (1977:44) indicate that a Greek tale about Shachar talks about the goddess sleeping at nights in the ocean bed and that according to the tale had to be awakened by another goddess from her deep sleep.
7
• A negative characteristic form Shachar derives from the birth tale of Shachar and Shalim. Both the gods as babies thirst or hunger could not be satisfied at the breast of their Mother goddess. It is described as 'one lip to earth, one lip to heaven, the birds of the sky and the fish of the sea entering their mouths' (Meier 1992 (Meier :1151 ).
• Another negative characteristic according to Keel and Uehlinger (1998:208) is that the Shachar was also associated with the 'ability to cause disaster and to disturb the overall order of the world'.
The mythical character of Shachar within Psalm 108
Taking these character trades into account, one can look at Psalms 108 and 110. Psalm 108 is not a mere duplication of Psalms 57 and 60 but a redactional composition that was created with a specific intention. Although Psalm 108 is attributed to David, none of the historical information provided in the superscriptions of Psalms 57 or 60 is used for this new composition. Although, the mythical character of Shachar within Psalm 57:9 is kept within Psalm 108:3. Psalm 57 has a strong use of mythical imagery; already in 7.One can take note of the resemblance to Psalms 57:9 and 108:3 when the dawn needs to be awaken. The goddess needs help to be awaken. The sooner the goddess is awake the sooner the psalmist can start to praise or get God's attention cf. Psalm 7:6 and 44:23.
http://www.hts.org.za Open Access verse 2, the imagery of the wings 8 is notable and in verses 4-6 9 where the judgment of God can also be compared with Shachar (cf. Anderson 1981:429; Dahood 1968:55; Kraus 1993a:531) .
Verses 8-9 reconfirm the petitioners trust in YHWH and that the crimes of the enemies will destroy them, and YHWH will restore the order of justice that was in disorder. The joyful song that the petitioner is singing, in a way, silences the verbal attack of the enemies. The musical instruments help to churn up a festive melody that awakes the morning sun. The imagery in verse 6 is recalled with God that arises (from his throne). Here the sun rises and with it comes the saving and justice making power of God. Although dawn in this verse reflects more a temporal element, the mythological language must not be ignored (Hossfeld & Zenger 2005:74-75) . Shachar is the goddess that brings new life day after day (Ps 57:9). A comparison with the tomb painting of Ramses X, around the 11th century BCE, within the 'Valley of the Kings' elucidate to this image. Hossfeld and Zenger (2005:73) describe it as: 'The world of heaven and earth. (The heavens, like a roof, rest on the two ends/borders world-mountains.) The space between earth and heaven is 'filled' by the sun disk with scarab [morning sun] and ram-headed figure [daytime or evening sun]. The pharaohs kneeling to the left and the right of the sun offer the regenerative Udjat eye and thus, like the praying and/or praising figures behind them, contribute to the sun's rising and to the development of its life-giving power. In Psalm 57, the petitioner, with his psalm, assumes this function'.
10 These character trades of Shachar within Psalm 57 is kept for YHWH [saving and justice making power of God] 8.In verse 2, the petitioner feels that he cannot help himself and feels threatened.
The imagery to come under the shadow of God's wings is an indication that the petitioner seeks help and protection until the danger passes. The wings are like those of a mother bird that protects her infants by sheltering them under her wings and at the same time driving off the enemy with flapping wings. This imagery is especially noted in Egyptian iconography where mostly the king or pharaoh is protected by a winged deity (Hossfeld and Zenger 2005:70-72 ). This motif is associated with the sun-gods or the sun that is seen as the symbol of strength for deities in Egypt. The sun indicates firstly the life given through light and secondly the enemies banished through the same light. This may also be the context of the metaphor in verse 9 (Hossfeld and Zenger 2005:70-72 ) as a characteristic of Shachar that is of importance here, is that Shachar [the goddess] had wings, as founded in Psalm 139:9 -‫כנפי-ׁשחר‬ 9.Verse 6 is the first hymnic refrain, which closes the first stanza (vv. 2-6). The verse is an imperative that is directed to God. The implication of the imperative lies on multiple levels as it calls on YHWH to stop the enemy of the one praying. YHWH is called by the imperative not only to stop the enemy but a request to YHWH to arise from his throne and to judge the enemy. According to Hossfeld and Zenger (2005:74) , the imagery within this Psalm 57 alludes to the battle between YHWH and Chaos (Ps 18:7, 15). The imagery uses the foundations of the earth or the mountains that are at the end of the earth, there where the sun rises and set, at the gates (Ps 65:8). To elucidate to this imagery, a comparison can be made to the Old Akkadian cylindrical seal (around 2200 BCE) where the sun-god Utu (Akkadian Shamash) is depicted rising between the mountains in the east (Seybold, 1990:194) . According to Seybold (1990:194) , 'Utu rises between the Mountains of the World in the East and the gods approach him, on the right Enki, God of (fresh) water and wisdom, with his two-faced messenger (Isumu), and on the left presumably the "Lady of Heaven," Inanna, and a divine hero (Gilgamesh?) (Hossfeld and Zenger 2005:269) '. Keel (1978:22-23 ) makes the comparison with the Egyptian gates that where arched with lions (Ps 19:4-6). These are opened wide and adorned with lions. According to Keel (1978:25; cf. Sutton 2011:556) : 'The edge of the earth is often delineated by lions. It was a dangerous region. In Egypt, however, the lion, like the night, was understood not only as a destructive power (yesterday), but also as a power of rebirth (tomorrow). The above two images help to see how the imagery of the rising sun and that of enemy lions (darkness and destruction) can help to understand the context of Psalm 57 verses 4-6 better. The enemy lions must be destroyed and judged by the rising God from heaven that must come and save the petitioner and the oppressed'.
10.The mythological imagery connected to Shachar is comprised from multiple cultures and does not reflect one specific time period in history. Kruger (1989:263) and Evans (2015:21) indicate the importance of non-verbal communication (iconography) and that although one study a text in a specific period and political, social and historical situation, no text stands on its own. On need to take into account the cross-cultural influences.
and the petitioner (prayer function towards YHWH asking for his intervention) within Psalm 108.
The mythical character of Shachar within Psalm 110
Psalm 110:3 has strong mythological allusions (Bratcher & Reyburn 1991:950) , but present multiple text-critical problems. 11 An alternative reading according the Masoretic text reads verse 3a's first two words: 'Your nation sacrifices themselves willingly'. This reading does not change the meaning of the text as soldiers in battle are willing to die for their king and country. The LXX 12 and Vulgate reads: 'with you is the power of the prince'. This reading may indicate the possibility of other royalty that battled with the king. This reading cannot be supported in the original translation (De Bruyn 2009:212) . Verse 3a (last two words) to 3c presents text-critical difficulties. The last two words in verse 3a can alternatively in the Masoretic text be read as 'on the day of your power (or powerfulness)'. ‫היל‬ could be understood as: power, might, army, strength and wealth. Thus some translation translates verse 3a (last two words) as: 'on the day of your power' or 'on the day your army is readied' or 'on the day of your birth' (the last translation is depended on a change of the vowels) (De Bruyn 2009:212) .
Verse 3b -‫קדׁש‬ ‫ּבהדרי‬ (-in the Masoretic text reads: 'holy garments'). Some Hebrew texts read ‫הדר‬ as 'mountain'. Verse 3b -‫מׁשחר‬ ‫מרחם‬ -in the Masoretic text reads: 'out of the womb of Shachar' (De Bruyn 2009:212) . Verse 3c -‫ילדתיָך‬ ‫טל‬ ‫לָך‬ -in the Masoretic text reads: to you, the dew of your youth'. A Hebrew text alternatively reads 'youth' as 'to give birth'. These readings imply that alternatively verse 3 could read: 'The day that you were born, I have created you from out the womb of Shachar, with the dew on the holy mountains. Then you were clothed with power' The Aramaic Targum translates verse 3 as: 'Your nation Israel sacrifices themselves willingly to the law on the day you go to war. You will join them in the Holiest while the goodwill of YHWH will come over you like the coming of the dew'. These readings vary to a great extent from the original text and cannot be followed. The reason for this is that in this translation the king is presented as the adoptive child of YHWH (De Bruyn 2009:212).
11.Verse 3 is one of the verses that give the most text critical problems in the psalm, and it is not the purpose of this article to go into too much detail concerning text critical problems.
12.It has been noted that there are some text critical problems between the Hebrew (rather the Masoretic text) and the LXX versions of Psalm 110 (109), most notably is verse 3 in this regard. Zenger (Hossfeld and Zenger 2011:152) notes that there are scholars that argue that the LXX version of Psalm 110 is an older tradition than the Hebrew text. One of the problems when studying Psalm 110 is that some of the more important textual traditions are not available, preventing a comparative text critical investigation. Steyn (2012:21) observes in this regard that 'there are no extant fragments of it that were found' in the Dead Sea Scrolls and also that this psalm is not in Codex B of the LXX witnesses. In the LXX, the reading does not necessarily differ because of a different textual mode, rather because it can be read as a different vocalisation of the consonants in the Hebrew. Verse 3 in the LXX can be translated as (Hossfeld and Zenger 2011:152) : 'With you are magnanimity/rule on the day of your power, in the glory of the sanctuary/ in radiant holiness from the womb before the daystar have I begotten you'. It would seem that the LXX version of Psalm 110 (109) presents a relation or reference to Psalm 2:7 and that is why scholars feel the LXX version has a strong messianic understanding. Verse 3 also translates 'dawn' as 'daystar' (Luke may also have referred to the 'morning star' or 'daystar' in Luke 1:78) or 'morning star'. By translating it as 'daystar', the idea of the birth of the king from the womb of dawn is avoided.
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In the ancient Near East, the king was seen in many of the countries not only as a representative of the god but also becoming a child or descendant of the god, as seen in Egypt with the pharaoh becoming a godly descendant. The royal theology of Israel does not reflect this royal ideology of the ancient Near East. In verse 1, the king becomes a throne companion to YHWH, but not as his physical child. In Israel, the king becomes the adoptive child of YHWH only after his anointing through the goodwill of YHWH (De Bruyn 2009:213; cf. Kraus 1993b:350) . According to Kraus (1993b:350) , this contributes to the mystery of the relationship between YHWH and the king. It was a typical image of the ancient Near East to depict the dawn as the mother of the king and relates to the translation of ‫חיל‬ with the birth of someone. It is this mythical character that is kept within Psalm 110:3. 
Royal and temporal character of dawn within Psalms 108 and 110

Psalm 108
There are several biblical passages in which the deity Shachar is connected with royal individuals (Ps 110:3; Isa 14:12) (Foley 1980:193-197 ), but one must not ignore Psalm 108. According to Foley (1980:193-197) , the 'identification of royal figures with the deified Shachar and Shalim at Ugarit finds an analogy in the tradition of ancient Israel. The Hebrew Bible retains evidence of tradition in which Shachar and Shalim were associated with the Davidic monarchy'.
14 The link between West-Semitic deity Shalim and Jerusalem, the royal city of David, is recognised broadly. Particularly significant is the occurrence of the Shalim element in the names of David's sons (Absalom and Solomon). The theophoric element in the names of two of David's more prominent sons suggests that the god Shalim was associated with Kingship in the Davidic court (other figures that bare this element of Shalim in their name can be seen in Num 34:27; 2 Kgs 15:10, 13-15; 1 Chron 3:19). The occurrence of theophoric Shalim-names in the genealogies of the royal house of Judah suggests that at least at an early phase of the development of Israelite monarchy, there was a tradition which associated the deity Shalim with human sovereignty. The use of such names by non-Davidic 13. Keel (1978:251) describes the image as follows: 'Here the woman in labour is shown not enthroned but in realistic kneeling posture. The newborn child is seen coming forth from the womb. The scarab (hpr = 'to become, to come into being') with the sun indicates that a new "sun" has come into being'.
14.Both Allen (2002:79-80) and Hossfeld and Zenger (2011:3) explain the importance of David within Psalm 108 and 110's process of hope and restoration (royal dimension). Allen (2002:79-80) explains that David represents an eschatological voice of salvation from Israel's enemies. Hossfeld and Zenger (2011: 3) see the use of David as a model of Israel to restore the nation to its former glory, a model according to a Davidic 'foundational era'.
royal figures reveals that this tradition was not restricted to a Judean or Jerusalemite provenance'.
The superscription of Psalm 108 with its strong musical influence (vv. 1, 2 and 3) as well as its strong military motif of a leader of an army (v. 11) indicates that the speaker of this psalm is a David or rather a king (that is presented in the singular form in this psalm). In verse 7, the 'I' that is represented by the king is the one that prays not for himself but for the rescue of his nation (Allen 1971:393; Hossfeld & Zenger 2011:117) . This was also the role of the petitioner in Psalm 57 in association with Shachar. This usage of the 'I' is supported by the strong association between this psalm and Psalm 110, as part of a trilogy. Because of its close relationship with Psalms 109 and 110, it is not likely that this psalm was used within liturgical formula but rather as a poetic imitation of the reception, according to Hossfeld and Zenger (2011:117) of a divine oracle. 15 It is therefore better to understand Psalm 108 and the trilogy of Psalms 108, 109 and 110 not with a particular individual historical event, but as an expression of the future hope of post-exilic Israel, that is impregnated with royal theology.
Psalm 108:1 uses the more familiar introduction of 'as song' or 'a psalm' as seen in other Davidic psalms (cf. Ps 3-41; 52-71; 72). This confirms a deliberate association with the 'Davidic authority' of Psalm 108 and strengthens the use of Psalm 108 within the trilogy Psalm 108-110. Correspondents in Psalm 108:1 can be seen between the sequences of verbs 'a song' and 'a psalm' and that of the next verse in Psalm 108 with the cohortatives 'I will sing' and 'I will play' (Hossfeld & Zenger 2011:114-115) . In Psalm 108:2, the repetition ‫נכוןלבי‬ in Psalm 57:8 is omitted. The imperative 'awake, my glory' is also replaced with an emphatic particle ‫.אף‬ Therefore, the implication is that the petitioner that addresses himself in Psalm 57:8 has been altered from an accent focused on man to that of a vocative accent focused on God. It is God that is being addressed in Psalm 108:2 (Hossfeld & Zenger 2011:115) . This view of Hossfeld and Zenger is not followed by Botha (2010:576) that suggest that 'in the corresponding verse to this one in Psalm 57:9, ‫כבודי‬ even more clearly refers to the inner being of the poet, and that this does not affect the occurrence of ‫כבודְך‬ in both Psalm 57:6 and Psalm 57:12, negatively. The particle ‫אף‬ serves as an expression of addition and emphasis. The particle ‫אף‬ probably establishes a connection between ‫לבי‬ and ‫,כבודי‬ rather than between ‫אלהים‬ and ‫.כבודי‬ This is a hymnic call to the self to praise God, who is vocatively addressed with three names in Psalm 108 verses 2-5: 'God', 'My Glory' and 'YHWH'. ‫כון‬ in verse 2 could perhaps be better translated with 'ready' than with 'steadfast' (cf. Exod 34:2: 'be ready by morning')? Here, the time also concerns the early morning. The verbs 'sing' and 'sing a psalm' establish a connection to Psalm 101, which describes the function of the king in Jerusalem under the divine rule of YHWH -similar to Psalms 108, 109 and 110 (cf. Botha 2010:586; Hossfeld & Zenger 2011:119) .
15. Dahood (2011:93) is of the opinion that this psalm was compiled for liturgical purposes.
Psalm 108 verses 1 and 2 is time bounded. The one praying is ready to start praise, and this praise arises from the inner most being of this person. Therefore, the imagery of the heart and also ‫ּכבוד‬ that can indicate to the 'liver'. The purpose being to indicate that all praise and emotions are directed towards YHWH. Verse 2 comes and explains this urgency through the use of musical instruments and the dawn. 16 The urgency that this praise and worship towards YHWH must start, therefore the instruments and the dawn need to be awaken as soon as possible, that this process can start (cf. Goldingay 2008:265; Botha 2010:591) . Again, the temporal factor of dawn is drawn upon. Wilson (2002:832-833) explains that Psalm 57 verses 7-8, the awaking of the dawn, is to provide the one who is praying with reassurance and hope that after everything that has happened, there will be a new period of stability. The dawn will bring deliverance, a new period. It is this new time of deliverance that is important for the redactor of Psalm 108 and the trilogy of Psalms 108-110.
17
It provides the insurance that in this new time of war, YHWH will assist (right hand and trampling imagery -Ps 108:7, 14) and bring deliverance . In verse 3, the harp and lyre should wake the reddish light before dawn, invoking the day of rescue. Daybreak signifies the epiphany of the divine king (God) and the beginning of his activity in the ancient Near-East. It is an enormous occurrence, daily propagating the world-wide glory and power of the divine king (cf. Ps 19:2) (Hossfeld & Zenger 2011:119) . It is this imagery that links Shachar in Psalms 108:3 and 110:3 with one another when the dawn within Psalm 110:3 indicates this daily occurrence of YHWH's assistance and deliverance for the new king. The awaited period in Psalm 108 becomes reality within Psalm 110. Dahood (1970:115-116) understands Psalm 110:3 to be on the 'day of the battle' and focuses primarily on the assistance of YHWH. Mays (1994:352-355) differs in this understanding and interprets it as a 'prophetic text' that places the focus on the new Davidic rule, a new ideal king, as the instrument of YHWH's rule of the entire known world. Both Dahood and Mays interpretations are needed as one need to read Psalm 110 in combination with Psalm 108 as part of a trilogy. Psalm 110:3 becomes then the 'power' or assistance of YHWH as asked in Psalm 108:14. This assistance given to the new king and therefore the imagery develops into an enthronement scene (Hossfeld & Zenger 2011:149) . Terrien (2003:752) emphasises that the language within verse 3 indicates nobility (Job 30:16; Isa 13:2) and royalty. Terrien (2003:752) makes the same conclusion as Hossfeld and Zenger (2011:147) that this is a new king, a new 16.Verses 7-8, within Psalm 57, are a song of trust in YHWH from the one praying. This trust is explained within a twofold declaration. The first declaration makes use of instruments to praise. The second is to awake the 'dawn'. The dawn is a representation of the cycles that take place within creation. A new day that starts, a new beginning (De-Claissé-Walford et al. 2014:490) .
Psalm 110
17.The metaphor in Psalm 108:2-3 is now applied to the readiness of the awaking dawn, whereas in Psalm 57:8-9 it follows the dire situation of enemies that want to snare him in a net, Psalm 57:7 (Botha 2010:576) . Psalm 108:4 replaces 'my Lord' of Psalm 57:10 with YHWH. The first possible explanation for this is the redactional connection made with Psalm 107. In Psalm 107, one of the motifs that structures and shapes the psalm is to 'give thanks to YHWH' (Ps 107:8, 15, 21, 31) . A second explanation is that it becomes a link to Psalm 110:1.
David and that he rules with God as the king becomes the adopted child of YHWH (Ps 2:7; Isa 14:12). Hossfeld and Zenger (2011:147-148) describe it as a 'throne companion' as seen in Psalm 110:1. The dawn in Psalm 110:3 indicates a new enthroned king, a new time or age and a new reign (De-Claissé-Walford et al. 2014:836) . The dawn imagery within Psalm 110:3 exhibits a strong temporal and royal function.
Psalm 110:3, probably in its original wording of the psalm, showed the enthronement as a procreation or birth of the king (cf. Ps 2:7, 18 Isa 9:4). The reading found in the Masoretic text refers to the 'people' of the king and to promises to the king of a gift of incredible renewal from the womb of the dawn. 19 There are several biblical passages in which the deity Shachar is connected with royal individuals. Psalm 110:3 is one of these. These words are part of an oracle addressed to the Davidic monarch which equates the king's enthronement to his birth as a son of God. YHWH's begetting the king from the womb of Shachar becomes a metaphor for the sovereign's divine election and filiations which became a reality with his enthronement (also Ps 110:1 as throne companion by the sitting on the right hand of God with him on his throne, symbolising a throne community). The tradition in which the Canaanite goddess Shachar gives birth to the king can be discerned behind this image. Isaiah 14:12 provides further evidence of connection between Shachar and kingship. Interesting is that within Psalm 110:3 the king is the son of Shachar (but as already concluded not as YHWH's physical child). In the context of Psalm 110, the temporal element of this metaphor becomes important when the birth becomes a metaphor for a new beginning and period in history. It is apparent that a tradition in which kings were associated closely with the deity Shachar was well known in ancient Israel (taking the text-critical problems with this verse into account with its multiply interpretations and redactions, it is not difficult to see why this could have been possible). It must be acknowledged that the relationship between Shachar and royalty in the Hebrew Bible is not identical to that presented in CTA 23. Nevertheless, Psalm 110:3 and Isaiah 14:12 do support the association of Shachar with kingship (cf. Foley 1980:193-197; Hossfeld & Zenger 2011:149). 20 18. Vriezen (1977:189, 398 ) also makes the connection with the king, between Psalms 110:3 and 2:7.
19.According to Hossfeld and Zenger (2008:195-215) , 'youth and dew from the dawn correspond with one another -dew comes at the beginning of the day and youth at the beginning of life. Both these terms refer to fertility. The dew provides the moisture which the day needs, and the youth of the king brings vitality which the nation need for a flourishing reign. According to Psalm 89:46, the youth of the king is a blessing, and removal of this is a curse (in Ps 89 ‫,עלומים‬ here ‫.)ילדות‬ In Psalm 110:3, the term used for youth is a result of the editors' attempt to change the text as little as possible, thus the motive of the king as rain, bring life and moisture to his people. The rain imagery can be seen in 2 Samuel 23:4 and Psalm 72:6. The young men have a strong military context: the army is the wonderful gift given by YHWH's vicegerent' (Allen 2002:116) . According to Allen (2002:116) , the army becomes YHWH's instrument of power and help, it becomes an irresistible force.
20.By reading Psalm 110 in connection with the David-triptych, namely Psalms 108-110, one can link the Song of Deborah (Judg 5:2.9) with the words 'your people (also understanding your people as military personnel) are complete willingness', by doing this, one can refer to the subjugation of the Canaanite kings. Zenger (Hossfeld & Zenger 2008:195-215) explains that the original wording 'day of your birth' has now become 'day of your might', and that 'power' (lyIx;) now becomes the establishing link to Psalm 108:1 and 4 where it does refer to the military might. The viewpoint of the soldiers of YHWH is shown by the holy clothes (cf. 2 Chron 20:21). It is possible that the 'holy clothes' were meant to fit the context of the throne scene. The garments become a metaphor for honour, as these clothes indicate a higher status. The double motive of 'morning dew' and 'youth', which metaphorically comments on the vitality and ability of the newly appointed king through the help of YHWH, is shown here in verse 3 (Hossfeld & Zenger 2011:149) .
In Psalm 108:3, temporal and cosmological connotations can be made from the waking of the dawn. The dawn was seen as a time of help and relief (Botha 2010:576, 579) . Psalm 108 and 110 are connected to each other through various motifs and themes. The motif of dawn in Psalm 110:3 as well as in Psalm 108:3 is stated more precisely. In Psalm 110:3, the messianic king is begotten or born from the womb of the dawn. This brings a new interpretation on Psalm 2. Now it is YHWH himself that wages war against the nations, no longer the human king (Zenger 1998:90) . In Psalm 110:3, it has also a directional use (Brown 1998:94) . In the end, Psalm 110 is not only a demonstration of YHWH's power and rule but signifies also a time of restoration. In this Psalm, the enemies are stripped of their honour and YHWH is shown as the true divine king that has the power and honour. In this process also, the king's (and his people) honour is also restored and he receives a status of renewed honour.
Conclusion
Psalms 108-110 is the dawn of two dawns, where the first dawn awakens the anticipation (Ps 108:3 -mythical awaking of dawn) of a restored nation that is actualised within the second dawn (Ps 110:3) with the creation or rather recreation (birth imagery -mythical birth of a new king) of a new era of hope and restoration for a nation that went through a period of destruction and dishonouring. Wyatt (2001:39) describes the temporal dimension as events that happened in the past. The past events represent the created belief and behaviour for the present. These beliefs and behaviours (created in the past) determine and establish how people live and see the present time. The ones superior rule of a long lost Davidic kingdom reactualise within the imagery of Shachar as a new time period of hope and restoration after the Babylonian exile. Psalms 108-110 do not only present the nation with a future of hope and restoration, it already starts the process of restoration (royal imagery of a new Davidic rule). How is this done? By presenting a literary composition that restores their identity and honour through the imagery of Shachar. In Psalm 108, this time period of restoration is anticipated; within Psalm 110, this period is started.
